SPIRITUAL AN D SECULAR

THE ORIGINS OF M O D ER N SPIRITUALITY ARE, IN MY VIEW, TO BE
found in th e nineteenth century and in the West. One can, obviously, find deep histories of spirituality in mysticism, gnosticism, hermeticism, and in a whole range o f traditions from antiquity, but modern spirituality is something that is, indeed, modern. It is part o f moder nity and thus o f a wide-ranging nineteenth-century transformation, a historical rupture. Spirituality is notoriously hard to define, and I want to suggest that its very vagueness as the opposite o f materiality, as distinctive from the body, as distinctive from both the religious and the secular, has made it productive as a concept that bridges various discur sive traditions across the globe.
The argument of this paper is that the spiritual and the secular are produced simultaneously as two connected alternatives to institutional ized religion in Euro-American modernity. The paper also argues that a central contradiction in the concept of spirituality is that it is at the same time seen as universal and as tied to conceptions of national identity.
Moreover, while the concept travels globally, its trajectory differs from place to place as it is inserted in different historical developments. My focus is on India and China, but not in an attempt to provincialize Europe added advantage that it also yields a better understanding of the interac tional history of Euro-American modernity with Asian modernity.
The spiritual as a modern category emerges in the second half of the nineteenth century as part o f the Great Transformation. As such it is part o f nineteenth-century globalization, a thoroughgoing politi cal, economic, and cultural integration o f the world. As Prasenjit Duara has convincingly argued, this integration is uneven in time and place, and occurs at different levels o f society, integrating markets and politi cal systems in a differential process. In this paper we are dealing with what an instance o f what Duara calls "cognitive globalization," which produces "unique" national formations o f spirituality within a global capitalist system (Duara 2009: 5-7) .
The emergence of spirituality is tied to the better-known ascen dancy of the secular. Again, like spirituality, the concept of the secular also has deep histories, as in the separation o f worldly and transcendent orders or in that o f transcendence and immanence, but modern secular ism is, indeed, modern and another aspect o f the Great Transformation.1
Much sociological attention and imagination has gone into, first, the development o f the secularization thesis as part o f the modernization paradigm and, more recently, its dismantling. José Casanova has been in the forefront o f this dismantling with his important book, Public Religions (1994) . He has argued that the three propositions of the secular ization thesis-the decline o f religious beliefs, the privatization of reli gion, and the differentiation of secular spheres and their emancipation from religion-should be looked at separately in a comparative anal ysis. He comes to the conclusion that comparative historical analysis allows one to get away from the dominant stereotypes about the United The second is that with all the attention to secularization as a histor ical process, there is not enough attention to secularism as historical project.
Casanova has in his recent writings rightly drawn attention to the impor tance in Europe of secularism as an ideological critique of religion, carried out by a number o f social movements (Casanova 2004 fore to analyze how the categories of "religion," "secularism," and "spiri tuality" are universalized. This is also true for the category of the secular that has a genealogy in church-world relations in European history but is transformed in modernity both in Europe and elsewhere. The modem origins of "the secular" are already clear when we look at the first use of the term secularism in England by George Holyoake in 1846. Holyoake attacked Christianity as an "irrelevant speculation," and his attack was carried forward by Secular Societies that were formed in the early 1850s.
One of the interesting aspects o f these societies is that they combined radical antichurch attitudes, anti-establishment socialism and freethinking with spiritual experimentation. Secular Societies had a membership that was hugely interested in connecting to the other world by do-it-yourself science. These practices were not considered to be antirational, but rather to constitute experiments that were scientific though different from what was going on in the universities. They did not need (or want) to be legitimated by a scientific establishment that was considered to be intimately intertwined with high society and the established church, as indeed Oxford and Cambridge were in this period. After meeting Madame Blavatsky she became a leading Theosophist, and after going to India she even became for a short moment president o f the Indian National Congress (Nethercot 1961 (Nethercot ,1963 .
Science and scientific rationality are fundamental to the secular age, and scientific progress is often seen to depend on the seculariza tion o f the mind (Chadwick 1990 However, it is important to highlight that spirituality should not be relegated to the fringes of modernity, as often happens, but that it is located at the heart of Western modernity. The extent to which spiritu ality emerged as a sign o f Western modernity can be best shown by its direct connection to abstract art. In December 1911 Wassily Kandinsky published his Uberdas Geistige in derKunst ("On the Spiritual in Art"), one of the most influential texts by an artist in the twentieth century. He stated that the book had as its main purpose to arouse a capacity to experience the spiritual in material and abstract things, and that it was this capacity that enabled experiences that were in the future absolutely necessary and unending. Kandinsky emphasized that he was not creating a rational theory, but that as an artist he was interested in experiences that were partially unconscious. One o f the formative experiences he describes is his encounter at a French exhibition with Monet's "Haystack":
And suddenly for the first time I saw an Image. That it was a "haystack" I learned from the catalogue. That I had not recognized it was painful for me. I also thought that the painter had no right to paint so unclearly. I experienced dimly that there was no object in this image. And noticed astonished and upset that the image did not only catch, but that it imprints itself indelibly in memory and floats always totally unexpected in final detail before one's eyes Kandinsky (1952 Kandinsky ( [1913 : 9).
Abstract art is one o f the most distinctive signs o f European modernity. One can study its gradual development from the impres One could legitimately argue that the spirituality o f Western moder nity is enshrined in art.
O RIENTALIST SPIRITU ALITY
In Christianity, the religion o f the colonial powers, we find in the 
. ASIAN TRA N SN A TIO N A L SPIRITU ALITY
Besides Gandhi, it is the Bengali poet Rabindranath Tagore (1861 Tagore ( -1941 whose understanding o f spirituality has been very influential both within India and outside o f it. Tagore was, however, deeply ambivalent, if not hostile toward "the fierce self-idolatry of nation-worship" (Tagore 1916: 15) . However, as the irony of history has it, today both India and Bangladesh use his poems as national anthems. Tagore In Japan militancy was even more pronounced in the samurai traditions that became foundational to Japan's nationalism. When Japan attacked China, the correspondence between Tagore and his friend Yoneuo Noguchi, the Japanese poet, showed showed the extent to which panAsianism had become a slogan ("Asia for Asia") to justify Japanese impe rialism (Tagore-Noguchi correspondence 1938) . to have shown, however, that these understandings o f spirituality as apolitical or even antipolitical obscure the fact that spirituality, as much as secularity, can be and has been deployed in radical struggles both in the East and in the West.
NOTES
1. For an intellectual history of the Western concept of the "secular,"
see Taylor (2007) .
